. The Señor de los Milagros procession in the Plaza de Armas, Lima, Peru, 2017. Photo by Kristin Norget. executing the procession each year, extended his palpable sentiment of disapproval:
"That guy came to speak about his own problems," he muttered loudly, to no one in particular, "and there was nothing there for the Señor." 4 "Nothing there for the Señor": The Brother's words suggested that the man's allusion to the reality of a horrifically violent period and one of the most controversial, yet still popular, presidents in contemporary Peruvian history, his brief appeal for fair treatment or Peruvian workers, was somehow not acceptable. The man's spontaneous mixing of devotion to the Señor and an overtly anti-Fujimori line of politics, the "irruption of heterogeneous being" 5 in his remarks, ruffled what had been up to that moment the procession's smooth, scripted surface. Apparently, for most people present at least, a tacitly enjoined reciprocity of some kind-in this very public, sacred space, at this significant moment-had not been fulfilled. The moment was one of the most striking and perplexing for us during the procession that day and made us reflect hard on the kind of public arena that the procession offered: Why did so many members of the crowd reject this particular overtly political discourse, yet did not object to the many others we heard that day? How does this elaborately and overtly traditional Catholic saint celebration mediate local, national political identity in today's nominally secular Peru?
Every year, the image of the Señor de los Milagros is taken out of the Church of the Nazarenas on the shoulders of members of the Brotherhood, and through two long days (October 18 and 19) snakes through the heart of Lima's colonial center past the public buildings and institutions that are most emblematic of the country's national political identity-the Cathedral, the Archdiocese of Lima, the Government Palace (Palacio del Gobierno), the Republican Congress, and the Judicial Palace (Palacio de Justicia), among others. 6 In this highly charged context, as a 4 "Este pata viene a hablar de sus cosas, y nada para el Señor." 5 Daniela Gandolfo, The City at its Limit: Taboo, Transgression, and Urban Renewal in Lima (Chicago: University of Chicago Press, 2009). 6 There are also processions on October 6 and October 28 that are part of the wider annual celebration of the Señor; we focus here on the main procession days of October 18 and 19. The main, well-known stops are at the Presidential Palace, the Palace of Justice, the City Hall, the Archdiocese of Lima, the Hospital de los Niños, the Congress building, and the San Jorge Prison. The anda also stops at churches, prominent businesses, banks and newspapers, and other organizations and public buildings (e.g., the Ministry of Economy and Finance, Attorney General's Office, fire stations, 92 | Saints, Mediation, and Miracle-talk: The Señor de los Milagros in Lima, Peru JOURNAL OF GLOBAL CATHOLICISM complexly interpellated, vital entity, the Señor has a central role in a sensual and ornate ritual worlding in which Catholics nurture their devotion to this much-beloved saint while the Peruvian nation and the powers that constitute it are underlined, performatively, materially, and affectively. This orchestrated ideal world is ephemeral, existing for just a couple of days, but its effects-and affects-are enduring.
This article is based on ethnographic research over several years on technologies of mediation and Catholic saint celebrations in Latin America, including the procession of the Señor de los Milagros in contemporary Lima. 7 A range of scholarly writings on the procession has drawn attention to the complex history of the Señor, including his syncretic (pre-Hispanic and African) origins; 8 and the saint's role in the articulation of identity for Peruvian diasporic communities. 9 In this work we approach the celebration in Lima as not merely as a performance of local or national sacred (i.e., Catholic) significance for devotees, but also as having a critical police stations, prisons and penitentiaries, schools, colleges, and universities, other hospitals, markets, municipal offices, national political party offices [Partido Popular Cristiano or PPC] , and union offices [Pensionistas Municipales de Lima, Confederation of Peruvian Workers, or CTP], and the elite social Club de la Unión. People also offer more spontaneous or impromptu homages throughout the route. 7 Our analysis is based in years of fieldwork (carried out principally in the years 2011, 2012, 2013, and 2017) involving participation in the celebration and interviews, and analysis of media sources (print media and television programs, and social media). 8 E.g., Raúl Banchero Castellano, La Verdedera historia del Señor de los Milagros (Lima: Inti-Sol, 1976 Nevertheless we are concerned here to both widen and nuance this political lens by examining the annual Señor de los Milagros procession in Lima within a more extensive, heterogeneous "pilgrimage field" 11 that includes the saint's shrine, various institutional interests, actions and discourses, and material, physical spaces, both secular and sacred. It is precisely the relationship between sacred and secular power that is of particular interest to us here. In this essay we build on the above-mentioned work that has highlighted the layers of historically shaped social and political complexity inherent to saint pilgrimage celebrations, yet push this perspective further to explore performative aspects of the procession in relation to the shaping of the normative subjectivity/ies in Lima and Peru far beyond the spatial and temporal bounds of this particular procession. Inspired by the work of political philosophers Carl Schmitt, Giorgio Agamben and others, recent anthropological works on Catholicism have developed the analytical frame of political theology, highlighting how key notions in modern secular political doctrines-including sovereignty and authority-are grounded in theological world views. 12 Thus, we draw on this body of research by examining the Señor de los Milagros's celebration in contemporary Lima not merely as a symbolically rich arena for devotees' mutual engagement with the saint, but also for the production of a specifically Catholic Peruvian national identity and the legitimation of power and authority by representatives of both Church and State.
We note that we regard legitimation not as a certainty or fait accompli secured or underlined by the procession, but as an uncertain ritual end that is performatively emergent and socially contingent. The legitimation-seeking performances in the procession we are concerned with are interactions with the Señor by prominent leaders of the Catholic Church (most notably, the Archbishop), the State (the President), and a gamut of government and public agencies and organizations. In this context, we examine "miracle-talk," a particular mode of discourse that is a petition to the saint for his blessing and protection, as much as it is a bid for public vindication of the petitioner's actions and status. In the procession of the Señor de where pressures from civil society groups are ever-rising for religious pluralization, secular education, and gender, sexual and reproductive rights, and more transparency in governance, challenging the Catholic Church's previously privileged social and cultural status.
Our discussion thus offers an account of the annual celebration of the Señor de los Milagros not as a simple reiteration of timeless Catholic Peruvian or local Lima-based (Limeño) tradition, but as a phenomenon constituted at interlinked local, national and global scales, and across a range of material fields, bodies, and objects.
We argue that we should not underestimate the role of such public religious ritual At the same time, during the Señor de los Milagros procession in Lima the Catholic Church and the state dedicate themselves to a theologico-political staging of the miraculous force and presence as they assert their social vision and authority. It is here that miracle-talk-an utterance made in a register of both ambiguity and expectancy-dovetails with the potentiality that Agamben underlines as key to the power of systems of sovereignty in relation to the state of exception, a sovereignty exercised in part by the potential "legal" suspension of law. In fact, in his Political Theology 20 political theorist (and ex-Catholic) Carl Schmitt, following Rousseau, uses the divine miracle as the theological paradigm of the state of exception, as both manifest sovereign or divine power, by means of the interruption or suspension of the order of normal or natural law. 21 Along these lines, we seize on the discursive force of miracle-talk as allowing the invocation of the miraculous nature of the Señor de los Milagros in its reference to a transcendent, indisputable truth, one that is outside of itself and which forecloses all openings to contestation. In this way then, representatives of both Church and state undergird their social and moral authority and status by means of their simple presence during the procession, or through public addresses they make to the Señor. Moreover, miracle-talk acts through "devotional bodies" 22 by cultivating specific or preferred modes of "being Catholic." 23 In such public declarations, miracle-talk should not be seen as a sincere petition of the devout, or mere rote, ritual utterance, but rather a practical bid to directly influence the social world.
Given the excess of signification inherent to the miracle, it occupies unstable social ground, and is vulnerable to epistemic rupture. As an idiom of experience, the miraculous is constituted as much by theological teachings or Church directives as it is by the diverse existential worlds of the devout who place their faith in the saints. Yet miracle-talk as a discursive genre, either as saint apparition story, hagiography, miracle narrative, or as public ritual petitions like those we examine here, has a particular performative force. It substantiates and affirms the authenticity of a saint's omnipotence, and establishes both a regime of verisimilitude or truthlikeness to the claims of which it speaks, as well as a horizon or background for the interpretation of quotidian reality. 24 Moreover, in Lima, as a material embodiment of the miraculous the Señor de los Milagros is the consummate mediator of baroque Catholicism, a sacred aesthetic that has emphasized, over the centuries, extravagance, lushness, beauty, sentimental illusion and emotional excess as a mode of performance and devotion. This baroque aesthetic form also enfolds a deeply felt intimacy and familiar knowledge (conocimiento) of the Señor de los Milagros as a vital, sentient human/non-human being, which reflects indigenous and African sensibilities within the performance. 25
HISTORY: THE PERFORMATIVE MAKING OF A SAINT
Appreciating the cultural phenomenon of the Señor in the context of his procession requires conceptual frameworks alert to the meaningful landscape from which the Señor emerges in a phenomenological, experiential sense. In his repeated tracing, over many centuries, of a sacred path through the heart of Lima's evolving colonial urban terrain, the procession of the Señor has played an important part in creating the city as a palimpsest in De Certeau's terms, a cumulative layering of heterogenous places which still bears the inflections of previous significations and practices. 26 The procession of the Señor is hence replete with an array of "spatial 24 Margarita Zires, Las Transformaciones de los Ex-votos Pictográficos Guadalupanos (1848 -1999 ( practices" 27 imbricated within the "moving layers" 28 that produce Lima as a distinct place, throwing into relief the saint's procession as a dynamic, exceptional space in which multiple fields of force, and worlds of experience and being, converge.
From its origins in a poor neighborhood on the fringes of colonial Lima, the history of the cult of the Señor de los Milagros in Lima maps out his gradual appropriation by Church and viceregal authorities-a movement from the social and political margins of the city to the core of institutions of colonial power and control. explain the clear concern with the demonstration and maintenance of order within the procession, as we describe later.
The urban terrain through which the Señor travels is heterogenous also in religious terms, for although the procession (and the majority of the national population)
is Catholic, over 14% of Peruvians are now evangelical Protestants, a figure that appears to be steadily on the rise. 33 Moreover, Peruvian society is dominated by a particular breed of conservative Catholicism, which has its origins in the beginning of the 20th century, and has shaped the mode of neoliberal governance that first arose in the 1980s. 34 the rightful foundation for all social and political action, and rejects a priori the separation of church and state that is the lynchpin of secularism. 35 performances in Lima like the Señor's main October procession. Thus, while many city residents do not attend or participate in the celebration of the Señor, the President and other politicians make a special point of doing so. Below we move on to examine why this is so.
THE PROCESSION
The procession of El Señor de los Milagros is what Mauss called a "total social fact" (fait social total), one of those unique phenomena that condense domains of significance across a wide range of social and cultural spheres. The Señor is a gift, a sacrifice that flows into both affective and material economies, the complexity of the celebration posing a considerable challenge in ethnographic terms. Our account below balances some important details of the procession-an overwhelming experience for either a devotee or a researcher-with attention to its overall mediating form, concomitant modes of sociality, and aesthetic tone.
Recent scholarship on pilgrimage-like phenomena like the Señor de los Milagros procession has moved beyond the classic Turnerian universalist structural paradigm fixated on the liminality, holism and communitas seen to underlie such events, 39 or the "contestation" analytical frame focused on the divisiveness and struggle between secular and religious discourses, 40 to regard pilgrimage as an event imbricated in a much larger and semiotically layered field. Simon Coleman for example, has pointed out the limitations of both communitas or contestation perspectives in their common conceptualization of pilgrimage as a unique and bounded sacred context and category of action, which has placed it in, "an 'apart' culture within a theoretical and ethnographic ghetto." 41 The result, Coleman underlines, is a problematic elision of pilgrimage's articulation with processes of social and political transformation both within the lives of individual pilgrims or devotees and within 39 Victor Turner, The Ritual Process: Structure and Anti-structure (Transaction Publishers, 1969 ritual drama, the Señor-alive and interactive-is a central actor and interlocutor.
He is "charged" (in all senses) as the consummate mediator, joining the individual bodies of Limeños (and national body of Peruvians) of all classes and races. He is addressed in the procession not as "just" an image, a mimetic copy or representation of "something else," but as a vibrant, sentient entity. Along his path of movement, the Señor engages in a dialogue with devotees, and they welcome him with affectionate and reverential greetings and thanks: "Fuerte el aplauso para el Señor de los Milagros!" (Let's give strong applause for the Lord of Miracles!); or "Le damos gracias por el amor de la familia, por la salud…" (We give him thanks for the love of our family, for our good health…). Thus, without saying anything, the Señor communicates volumes. He is shown love, devotion, passion, and respect and, according to Limeños we spoke to, he returns it in abundance, bestowing on devotees the gift of his spectacular presence and divine blessing. He moves, greets, and sometimes interacts with other saints (e.g., the Virgen de Santa Rosa de Lima, the Virgen de Corchacas, and San Martin de Porres), with whom the Señor engages in a dynamic, gestural mutual salutation. He is also said to "sleep" on the night of October 18
(the first main procession day) in the Church of Carmen in the popular, poor Lima neighborhood known as Los Barrios Altos. Adding to this conflation of divine aura and everyday familiarity, Señor is both the Spanish version of "Mister" or "Sir," but it is also "Lord," denoting his sacred status. The saint is spoken of as "visiting" each place where he stops, and he is greeted with terms of endearment-my Padre, Lima's civic core creates an impression that the Señor de los Milagros is a seamless extension of ecclesiastical property and identity, even while the diverse devotional and spatial practices of other participants along the route (e.g., the impromptu cheers, and shout-outs to the Señor as he passes, the intimate personal prayers and petitions whispered in his presence, devotees who sneak into the sacred cordoned off area around the anda to get closer to the Señor, etc.) may seem to contest this total control. The procession can thus be seen to encompass a continuous vacillation between elements of "timeless" ritual communitas and apparent fixedness of structure, and others that signal toward the heterogeneity of Limeños' experience of the Señor, even if this diversity almost never translates into people's outright acts of opposition within the event itself.
MIRACULOUS ACTS OF LEGITIMATION
The procession thus allows a constant and compressed interaction between Peruvians, the Church, state institutions, and the Señor himself. The event is organized over several months by the Hermandad del Señor de los Milagros, yet this coordination is supervised by the Archbishop of Lima (in the years of our fieldwork, Cardinal Luis Cipriani). The Señor's planned trajectory changes slightly from year to year: petitions for stops of the anda are vetted first at the Archdiocese by the Archbishop, who then chooses what he deems as the appropriate stops (24 in total) before they can be made official.
Many public and political institutions appear during the procession offering homenajes, each with their own agenda, and the Señor can be seen as the mediator or judge of these intentions. This highly visible and conspicuous space possesses a moral resonance that has the transcendent referent of the Señor de los Milagros, making the event is a very public site or arena of interlocution: rich rhetorical statements are made at each stop of the Señor, when people take advantage of the moment to thank the saint for his protection and blessings, and to solicit more
for the year to come; the saint is asked to "illuminate those governing," "protect In this potent encounter of the respective heads of earthly and heavenly realms, the actions and behavior of the president are closely monitored and subject to public judgment. Since the president makes no public verbal greeting, but remains entirely silent throughout his interaction with the Señor, his "proper" or competent execution of expected rites and his conduct as a faithful devotee are especially salient. year in power, he and First Lady Nadine Heredia exited the Palacio de Gobierno to greet the Señor over ten minutes "late," and were subject to boos, jeers and whistles from the crowd, and harsh criticism both in news stories and via social media. One man in the crowd outside the Palacio commented loudly: "He [Humala] thinks that even God is going to wait for him!"; "He lacks manners!" yelled another.
The gaff was also seized upon by television and newspapers, which sported head- The above examples illustrate how the Catholic space of the Señor's procession both defies and counters the public "secular" space of the state and at the same time, articulates and upholds it. The question remains, however, of how to explain the evident concern by political leaders to follow through with the enjoined protocol of the event. Our survey of television and newspaper coverage during our research brought up several news stories commenting on other politicians, from judges, to ministers and members of congress, who have made a point of being seen to take part in the ritual, including all of Peru's presidents during two decades of military dictatorship and since then. 51 Alan García (president 1985 to 1990; and from 2006 to 2011), often carried the image as an Hermano (for almost fifty years) in the Such acts would seem to support our argument that the procession of the Señor de los Milagros is a public performance of the miraculous, a resource created from the dialectic of history and theology, which is key in the public affirmation of the rightness and moral legitimacy of rule, or even simply the assertion of a political position. Again, an opposition between structure and anti-structure is at play, for such performances of piety and moral rectitude contrast with the reality beyond the purple curtain of the Señor de los Milagros. For example, both presidents whose tenure spanned our research (2011-2017)-Ollanta Humala and Pedro Kuczynski-are currently, respectively, in prison (Humala) and a fugitive from justice (Kuczynski) for human rights crimes or corruption. 53 Humala's predecessor, Alejandro Toledo (2001 to 2006 was also entangled in a corruption scandal, and in April 2019 committed suicide in the United States before he could be extradited back to Peru to face trial. Alan García is currently under investigation for "financial irregularities" during his two presidential terms. Garcia's second presidency followed, of course, that of Alberto Fujimori, Peru's autocratic ruler from 1990 to 2000, who in 2009 was sentenced to 25 years in jail for human rights breaches in the war against the Shining Path (Sendero Luminoso) guerrillas, and was later convicted of embezzlement and corruption.
We bring up the cases above since they point to something striking in the apparent normalization in Peru of such instances of crisis, scandal, hypocrisy and betrayal at 52 Evangelical Christian members of Congress are also expected to pay respects to the Señor. (Dr. Véronique Lacaros, personal communication, Lima, Peru.) 53 In 2017, Humala and his wife were arrested on charges of corruption and currently are serving 18 months of pre-trial detention while being investigated on money-laundering and conspiracy charges. Humala's successor Pedro Kuczynski resigned in 2018, just ahead of the public exposure of another corruption scandal. See, for e.g., Sonia Goldenberg, "Does Peru need a Special Prison for Former Presidents?" New York Times, August 7, 2017, https://www.nytimes.com/2017/08/07/ opinion/does-peru-need-a-special-prison-just-for-ex-presidents.html.
the same time as these politicians' elaborate, carefully regimented displays of humility and piety before the Señor. Even with the regular publicizing in the media of politicians' alleged acts of corruption and other ethical breaches, including those of the president, in our experience open articulations during the procession of criticism or opposition to such public performances of devotion were extremely rare.
The miracle and the miraculous thus express both the limitation of power and its legitimation. Public performative solicitations-in word or deed-of the blessing or help of the Señor de los Milagros made by such political figures are only entreaties, not perlocutional statements. In Peru, as elsewhere, the miracle makes sovereign or divine power evident by means of the arrest or interruption it represents in the normal or natural law governing the mundane order; it refers to an exceptional, unassailable reality and truth whose potency lies in invisibility, in faith. Miracle-talk in this sense can be understood as a "sacrament of power" in Agamben's terms; like the oath, miracle-talk is "situated at the junction between religion and politics," a speech act "that only possesses a signifying content, without stating anything in itself. Its function is the relation it establishes between the word uttered and the potential invoked," 54 the potential here residing in the "efficacity" of the connection with the realm of the divine. 55 The invocation of lo milagroso through miracle-talk by Peruvian politicians thus appears as a sincere demonstration of faith, a sincerity not manifest by behavior or actions in the mundane world, but rather in the ritual space of the Señor, which appears to allow a moral status to "stick," even if not permanently, to its speaker.
CONCLUSION
As a staple performance of Peruvian national and Catholic tradition, the annual procession of the Señor de los Milagros in Lima condenses struggles between multiple social sectors, even if these struggles may never be openly articulated during the event itself. By analyzing the procession in relation to socio-political transformations, we have pointed out how it cannot be understood as a boundable, inherently unique sacred phenomenon. The procession of the Señor is not merely a timeless reiteration of an annual religious ritual, but a baroque Catholic performance with specific affective registers and a multi-sensorial materiality of power which operate on the bodies of individual participants within Lima's vibrant urban landscape. Through processes of repetition, the differentiation of space and actors, and the privileging of certain ritual acts and discourses, the procession projects an elaborate baroque worlding of ideal Catholicism. The resulting potent ritual defies certain neo-liberal and other democratizing forces in Lima that push toward the recognition of religious diversity and a stronger civil society, and laicización 56 or a greater separation of religion (i.e., as represented by the Catholic Church) from education, public affairs and state governance.
We have focused on lo milagroso and miracle-talk as key aspects of legitimation processes for various social actors. Miracles hover at the tenuous fold between the visible and the invisible, the potential and the impossible, of inner, subjective personal experience and "exterior" socially accepted extraordinary reality. 57 As a mediation of personal, intimate faith, the framework or field of lo milagroso is an ambiguous experiential ground as it draws from both popular sensibilities and theological, doctrinal categories and logics. 58 The Peruvian Church appeals to lo milagroso, a discursive genre and an affective tone of experience, as a way of producing a certain visceral register of Catholic experience and mobilizing the mystical foundations of the Church's moral and social authority. 59 But a harnessing of the potency of miraculousness surrounding saints in this way is not just a Peruvian phenomenon, since it is part of the modus operandi of today's Roman Catholic
Church. Indeed, post-Vatican II teachings, policies and practices point toward the Church's reinvested energy in a neo-baroque promotion of saints and saintly relics in the mapping of the contemporary Catholic regime. 60 Miracle-talk and other public interactions of actors of the state with the Señor de
